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Hierarchical government and prophetic inspiration, however, involved different attitudes towards church order. The conflict between prophet and priest in the Old Testament, revived in an acute form with the emergence of John the Baptist, was not to be removed easily from early Christianity. What Justin and Irenaeus had been able to hold in tension could develop into schism when expressed by less able and more extreme individuals.
In the 170s, the anti-Christian writer Celsus shows that in Phoenicia and Palestine there were already wandering prophets, apparently independent of any ecclesiastical authority, proclaiming that they 'were God' or 'the Son of God', or 'a divine Spirit', and using Johannine language to the effect that they 'had come', and that the world was about to be destroyed. 4 In these provinces, however, although prophets on the fringes of Judaism and Christianity seem to have been common enough, they were not organized and no sectarian movement resulted. Their existence, however, was a sign of the times.
In Phrygia in western Asia Minor the situation was different. There, eschatological hope and a strong tradition of prophecy had continued throughout the second century. Papias, Bishop of Hierapolis c. 130 had painted the most vivid picture of the Millennium which he shared with his Jewish contemporaries. 5 Hierapolis also was believed to be the resting-place of the four daughters of the evangelist Philip who were accepted as prophetesses.6 The same area was, in addition, where native Phrygian prophets, Ammia and Quadratus, had flourished in the mid-second century. 7 If one combines this tradition of prophecy in the province with a strong Jewish presence there, and a native religion in which penitential fasting and orgiastic religious practices were held in esteem,8 it is not difficult to understand how a movement such as that of Montanus might break out.
The events that precipitated this are, however, unknown. If one prefers Eusebius' date of 172 against that of Epiphanius of 157 as that of the outbreak, it is still uncertain why such a violent revival of the prophetic movement should have come about.9 The reign of Marcus Aurelius, 161-180, was witnessing the tightening of the screw on Christians. There had been some severe local persecutions, 10 but none 9 The problem will not be solved, of course, until an inscription dating the proconsulshipol Gratus is found, but the note by T.D. Barnes, The Chronology of Montanism', JTS, NS 21 (1970), 403-8, discusses the alternatives, coming down on the side of 168/9 or 171/2 as the most likely years of Gratus' administration and hence of the emergence of Montanism.
10 Eusebius, HE, iv.26.3 and 5 (Melito of Sardis complaining about 'new decrees throughout Asia', making it easier for Christians to be accused before the courts of being Christians). so severe as to provoke the immediate popular response to the claim of a converted priest of Cybele to be the Paraclete and the mouthpiece of God pronouncing a starkly eschatological message. 11 The end was at hand. Therefore, believers must embrace an entirely spiritual and ascetic life. Marriages were to be dissolved, continence observed, rigorous 'dry fasts' (the 'xerophagia'} were to be undertaken, 12 and the name of Christ openly confessed and proclaimed to the point of courting martyrdom. 'Do not desire', Tertullian was to quote from a Montanist source, 'to die in bed or in childbirth or in debilitating fevers, but in martyrdom so that he who suffered for you may be glorified'. 13 Public defamation should be accepted cheerfully, for that was following the example of the Lord.
Montanus soon attracted disciples, among whom were two women, Prisca (or Priscilla) and Maximilla, who had left their husbands to become prophetesses and missionaries. Prisca found a ready hearing in communities as far afield as the Black Sea ports of the province of Thrace. 14 Her message emphasized the virtues of continence and fasting as means of gaining the Spirit. 'They are flesh and they hate the flesh', she proclaimed somewhat enigmatically. 15 Her colleague Maximilla seems to have been active in southern Asia Minor, in Pamphylia, where local bishops tried to exorcize her. 16 But she persisted. 'The Lord sent me as a devotee, a revealer, interpreter of this labour and promise and covenant. I was compelled willing or unwilling to learn the knowledge of God'. 17 As Grant points out, 18 this outlook may owe something to a Montanist interpretation of Paul's Letters to the Corinthians (for example, 1 Cor. 9.7 and 2 Cor. 4.4) for she went on to assert that the ministry was not her own, but Christ's through her. 'Do not hear me, but hear Christ,' 19 she told her hearers.
Within a decade of Eusebius' date for the outbreak of the movement, it had spread to Rome and to Lyon in Gaul, where in 177 the confessors anxiously debated its merits in their prison. 20 Certainly it had struck a chord there, for the essence of the confessors' will towards martyrdom was the promptings of the Spirit, and their leaders were characterized in the contemporary account of their bearing by a survivor, as 'boiling over with the Spirit'. 21 Little wonder, then, that the leaders of the settled Christian communities that were the feature of the Church in Asia Minor at the end of the second century were caught off balance. They feared 'the strange sounds' emitted by Montanus, and were shocked at his repeated claim to be the voice of God himself. Two oracles remembered by friend and foe alike in the mid-fourth century and quoted by Epiphanius stated, 'Behold a man is like a lyre, and I hover over him like a plectrum. Man sleeps while I awake. Behold it is the Lord, who makes men's hearts ecstatic and gives new hearts to men.' Again, 'It is I, the Lord Almighty who am present in a man. I am neither an angel nor an emissary: I the Lord God, the Father have come'. 22
The message was the same as that of Montanus' Palestinian contemporaries, but the effect was far greater. The clergy were thrown into confusion. At the end of the second century no one wished to be accused of being a gainsayer of the Spirit and slayer of the prophets.
Had not the prophets of the Old Testament foretold every detail in the life of Christ? Did not the Church's credibility against its Jewish opponents rest on pressing home the argument from prophecy? Moreover, Paul had not forbidden speaking in tongues, and there had been prophets in the first Christian communities. The dangers implicit in the new movement were, however, apparent. The claims of the new prophecy challenged the hierarchical order of the Church and the authority of its clergy. Ecstatic utterance seemed out of place in established communities. 23 Voluntary martyrdom was not only contrary to ecclesiastical discipline24 but was calculated to frustrate the efforts of apologists, such as Melito of Sardis and Athenagoras, who were seeking to prove the divinely ordained character of the Empire and, hence, the possibility of harmony between it and the Church.25
Failing to suppress the new prophecy at once, opponents urged the falsity of its message. The genuine prophets of Scripture did not utter in a state of ecstasy. 26 For the first time since the Apostolic Council of 48 AD the leaders of the Great Church assembled councils of bishops and condemned the prophets. 27 Exorcisms,28 such as those attempted by Sotas, Bishop of Anchialus on the Black Sea coast, or Zoticus of Cumana, of the prophetesses were accompanied by more strong-arm methods. Maximilla has left traces of this in her plaint, 'I am driven away from the sheep like a wolf, though I am no wolf, but Word, Spirit and Power'. 29 22 Epiphanius, Panarion, 48.4.1, 11.1 and 11.9 (Grant's reconstruction, 160.) 23 Eusebius, citing the Anonymous anti-Montanist writer, HE, v.16.9. 24 Thus, the criticism of Quintus in the accounts of Polycarp's martyrdom, for 'rushing to the tribunal with others in a headstrong and irreligious spirit', Eusebius, HE, iv. 15 Montanus' immediate followers seem to have expected the almost immediate descent of New Jerusalem in the wilderness tradition, near the Phrygian villages of Pepuza and Tymion, probably near Philadelphia. Pepuza, indeed, they named 'Jerusalem' in anticipation. 30 Montanus and Prisca disappear from the scene relatively soon. Maximilla declared c. 179 that 'after me there shall be no further prophetess, but the end.'31 This did not happen, and not even the relative peace of the Church during the reign of Commodus, 180-192, discredited the movement. By 190 this had become a well-organized church, with a notably efficient financial system,32 involving paid preachers, and a hierarchy whose titles reached back to the Apostolic period with the grade of koinonos (companion) of the Lord in addition to bishop, presbyter and deacon. 33 Later, a higher rank of Patriarch was added. 34 At first at least, the hierarchy seems to have been open to men and women, and the latter played an important part in the liturgy. Epiphanius' informants described services enlivened by processions of torch-bearing maidens and scope for prophetic utterances. 35 A new generation of leaders had replaced the founders of the sect, of whom Miltiades, Themiso 'the confessor' and the prophetess Quintilla seem to have been the most prominent. 36
For forty years the Great Church in Asia Minor battled with the Montanists. Eusebius weaves his account of the movement from four separate sources, the earliest, Claudius Apollinaris, Bishop of Hierapolis, Papias' see, where Montanism was strong, writing 'while Montanus with his false prophetesses were beginning their error', i.e. in the reign of Marcus Aurelius. 37 Two other bishops, Miltiades and Melito of Sardis, were also contemporary with the early days of the movement. The most complete accounts were written by an anonymous writer addressing his work to Avircius Marcellus, Bishop of Hieropolis c. 200, and to Apollonius whose see is not mentioned. All these writers, while criticizing the fraudulent character of the movement -prophetesses joining in revels and prophets 'dyeing their hair' and 'loving ornaments'38 -were in particular opposed to Montanism as a local schism and unnecessarily provocative to the authorities. In Rome, the rigorist party was always to be in the minority. Pope Eleutherus, 171-189, had decided guardedly against the Montanists when consulted by Irenaeus on behalf of the Lyon martyrs. The latter's decision Eusebius describes as 'pious and orthodox', and apparently agreeable to Eleutherus. 51 Montanism, however, built up a following. A quarter of a century later, Eusebius also provides information about a controversy involving the Montanist, Proclus and the Roman presbyter, Gaius. 52 Against Proclus' claim to the validity of the New Prophecy through proven succession of prophets in Phrygia, Gaius replied by referring to the 'trophies' of the Apostles and martyrs, Peter and Paul, the first time any visible association of the Apostles and Rome is mentioned. Gaius also claimed that the canon of the New Testament was closed. There was no place for New Prophecy in it, nor even for the Fourth Gospel! 53
The Montanist tradition was to survive in the mainstream of Christianity in North Africa. With this exception it was to become, despite itself, sectarian, labelled as the 'sect of the Phrygians'. In the west during the fourth century Montanist groups maintained themselves in the background of orthodox Christianity. In the 380s, Bishop Pacianus of Barcelona remarked that whenever he went into a populous city he would find a Montanist church. 54 He also indicates that the issues were no longer confined to the validity of the new prophecy, but extended to that of the date of Easter. The antiMontanist authorities quoted by Eusebius make no reference to the Montanist celebration of Easter, nor does Hippolytus. Indeed, ortho- It might seem that, if one accepts that Montanism stood in the eschatological tradition of early Christianity, drawing heavily for its beliefs on the Johannine writings, the Fourth Gospel, Epistles and Revelation, a time would come when beliefs arising out of these would be represented in the Montanist credo and liturgy. An important paper, by the Revd H. Taylor, read at the tenth International Patristic Conference at Oxford, August 1987, points to close affinity between the Quartodeciman and Montanist calculations of Easter. 55 The Montanist belief could be derived from Revelation, ch. 12 that the birth of the Messiah was attended by astronomical events, namely the harmony of sun, moon and zodiacal cycle, and the tradition that it took place on 25 March. 56 Correspondingly, he would return at the beginning of the (Jewish) year, at the time of the spring equinox, whose date determined the Pascha. 57 In the fifth century Montanist churches throughout the Empire would receive a share in the communion from the Paschal celebration at Pepuza. 58 The Johannine epistles strengthened the Montanists in their belief that they were living in the last hour before the Millennium. Whether the detail of this reasoning is correct or not, it seems evident that the Montanists continued to follow what had been the Christian tradition in second-century Asia Minor of using the solar calendar to coincide the Pascha with the Jewish Passover on 14 Nisan, and relied on the Johannine writings for their liturgy and Scriptures. 59 Their's was a prolonged wake in the expectation of the Bridegroom and the descent of New Jerusalem at Pepuza. 60 A second characteristic mentioned by Sozomen in the fifth century concerning the Montanists was that they maintained bishoprics in villages as well as towns. 61 He mentions this fact as an example of the different ecclesiastical customs among churches and sects he had himself encountered. Apart from Pepuza itself, where were these bishoprics? What evidence has survived of the rural character of Montanism? This certainly had not been the intention of Montanus or his followers. The early conflicts with the orthodox had raged over the control of urban communities, such as Ankara,62 or outside Asia Minor, at Antioch.63 Thyateira, one of the Seven Churches, had for a long time during the third century64 been Montanist. Gradually, it seems that in the towns of Asia Minor the orthodox regained the upper hand. Yet the Cataphrygians, as the Montanists came to be called, were to survive at least until the end of the sixth century. 65 How and where? Part of the answer to the latter question must come from the group of more than twenty inscriptions from the Upper Tembris valley in Northern Phrygia. These all contain the formula 'Christians for Christians' (Christianoi Christianois) and were set up for all to see. W.M. Calder published fifteen of these in a notable article in this journal. 66 He concluded that they were Montanist and dated predominantly to the period before the Great Persecution. He pointed to the outspokenly Christian beliefs demonstrated by the dedicators, in line with Montanist preaching wholly different from more orthodox epitaphs, and the proclamation on one of these inscriptions that the deceased was a 'soldier', i.e. in the militia Christi. 67 The Tembris valley formed part of an imperial estate, and the dedicators proclaimed their occupation as farmers by the ploughs and woolcarding combs represented on the stones. They were articulate and wrote in tolerable Greek. Their living standard may well be reflected by the inscription in which Aurelius Papylos bequeaths to his sons Papylos and Amianus his tool chest, the land he had inherited, while his wife was to receive thirty measures of barley and a sheep. 68 An inscription probably of the early fourth century from Kurd Koi in the same area indicates also a tradition of religious rigorism, the deceased in this case choosing virginity, dedication to Christ and baptism by the presbyter of 'the Novatianist saints'. Such presbyters were also marked out as 'leaders of the people'. 69 Doubts, however, have recently been raised, first by the American researcher Dr Elsa Gibson,70 and by W. Tabernee of Macquarie University in New South Wales. 71 In both instances it is a matter of lack of positive evidence for a Montanist connection, supported in Tabernee's case by arguments that most of the inscriptions date to the post-Constantinian period and, by implication, are orthodox. 72 The difficulty with this sort of argument is that matters of opinion can be pressed as far as the critic needs to establish his case. It would, however, be an exceptional individual who would proclaim himself a 'Kataphrygian' on his tombstone or even a follower of 'Montanus'. One has to deal with probabilities, and the lack of any recognizably Catholic inscription among the group, coupled with the fact that proclamation of the faith was an acknowledged Montanist tenet (though not always maintained in practice), would incline one to accept the view of the discoverers, particularly of Calder. One would agree that the group of inscriptions is a valuable testimony to the indigenous rural Christianity of Phrygia in the years before Constantine's conquest of the east in 324, and that, as in similar circumstances in Donatist Numidia, this took a strongly biblical and eschatological form characteristic of Montanism.
The study of Montanism badly needs a fresh injection of material. It is doubtful whether the fundamental studies of the literary sources by P. de Labriolle will be superseded. 
